Abstract: Considerable attention has been paid recently to the similarities between the composition and development of biblical texts, rewritten scripture-type texts, and the major Qumran rule scrolls. This study adds a new dimension to that work by comparing the authority claims of the Damascus Document (D) and the Community Rule (S) with those made by Deuteronomy, the Temple Scroll, and Jubilees. While D and S lack the pseudepigraphic selfpresentation of the others, they share with them a concern to present themselves as the most authentic expression of God's revealed will. D and S resemble Deuteronomy in particular in their use of several specific literary techniques to claim authority by means of asserting a close relationship with existing authoritative revelation. according to which the scribal process was one of continual exegetical reflection and textual growth. They also provoke a rethinking of the idea of "innerbiblical interpretation," which now appears to be no different in form and substance than the many interpretive glosses and Fortschreibungen attested in "biblical" manuscripts from Qumran and in rewritten compositions. 2 Furthermore, recent work done on some of the classic "sectarian" texts, notably * I am grateful to the editors for inviting me to contribute to this special thematic issue, and to them, Christoph Berner, and DSD's anonymous referee for helpful comments on earlier drafts. Of course I am fully responsible for any errors or infelicities that remain.
authority at all, unless one is to construe the very use of an omniscient narrator as a claim to special knowledge. 5 On the other hand, the legal materials of Exodus, Leviticus, and Numbers 1-9 are, of course, given authority by virtue of their being spoken by YHWH at Sinai, either to the whole people (Exodus 20) or to Moses. 6 Whatever the background of the idea of divinely revealed law, and whatever other modes of access to the divine will are attested alongside it in ancient Israelite and Jewish texts, the idea of covenant law delivered by God on Sinai functions as the paradigmatic revelation for numerous later texts, all of which seek to redeploy Sinai in various ways.
Arguably the first text to exploit and repurpose this idea is the book of Deuteronomy.
Even before the Sinaitic texts attained the forms in which they were later transmitted, Deuteronomy uses the idea of divine revelation at Sinai (Horeb, in its vocabulary) to construct its own authority. 7 This is accomplished through Deuteronomy's claim to represent Moses' mediation to the Israelites, 40 years later, of all that God had commanded him at Sinai.
Deuteronomy is thus cast as formally belated, even interpretive-Moses speaks to the Israelites
‫אלהם‬ ‫אתו‬ ‫יהוה‬ ‫צוה‬ ‫אשר‬ ‫,ככל‬ "according to everything that YHWH commanded him for them"
(1:3), an act that is further defined in 1:5 as ‫,ביאור‬ "explication" or "explanation": ‫באר‬ ‫משה‬ ‫הואיל‬ ‫הזאת‬ ‫התורה‬ ‫,את‬ "Moses began to explain this teaching (torah)." 8 Nevertheless, Deuteronomy uses a web of key phrases stretching across the book to insist that, despite its formal subordination to Sinai, its laws in fact represent the full expression of YHWH's revealed will for Israel.
The specific techniques used by Deuteronomy's composers to make this claim establish a pattern for later authors. Early in the book, by means of a retelling of the events at Sinai/Horeb, the text reiterates that God revealed legislation to Moses at Horeb that Moses is to pass on to the people. The key verse is 5:31, after YHWH has spoken the Decalogue to the assembled Israelites, and they have requested that God no longer speak to them directly: ‫עמדי‬ ‫עמד‬ ‫פה‬ ‫ואתה‬ Deuteronomy's means of authorizing itself became highly influential, as the idea of "Torah of Moses," meaning the revelation Moses received at Sinai, increases in prominence in 9 On this verse and the development of the depiction of the revelation of the Decalogue in Exodus and Deuteronomy, see Berner in this volume. 10 For an overview of the various valences of the term ‫תורה‬ within the Pentateuch (and the Hebrew Bible as a whole), see R. Achenbach, "Die Tora und die Propheten im 5. und 4. Jh. v. Chr.," in Tora in der Hebräischen Bibel (n. 7 above), 26-71. postexilic texts like Ezra and Nehemiah. 11 In fact, Hindy Najman identifies Deuteronomy as the first example (in a way, the inventor) of "Mosaic Discourse," a textual strategy whereby revelation is renewed by re-presenting it in a new work that claims the same origins as the original revelation. 12 Jubilees shares with TS an anchoring in the tradition of revelation at Sinai, and like TS connects itself more directly to Sinai than does Deuteronomy, but there the similarities end.
Instead of presenting the direct speech of God, Jubilees portrays itself as the words of an angel of the presence dictating to Moses on Sinai from the primordial heavenly tablets (1:27; 2:1; 50:13).
What is revealed to Moses on Sinai is the same blueprint for creation as has always existed.
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Jubilees does not let its audience forget the setting, as the narrative is peppered with instructions to Moses such as "Now you command the Israelites…" (6:32) or "Now you, Moses, order the Exod 2:11-12). Jubilees also repeatedly reminds the audience that what Moses is told to command the Israelites are "eternal ordinances" that are "written on the heavenly tablets" (e.g., 15:25). Although the syntax is not as close to Deuteronomy as is the case in TS, this is also a form of deixis, whereby the law the angel outlines is identified with God's eternal law (e.g., "For this is the way it has been ordained and written on the heavenly tablets…," 30:9).
Despite differences in the specifics of their approaches, the Temple Scroll and Jubilees both mimic the basic strategy of Deuteronomy of authorizing innovation by presenting it as related in some way to the original authoritative revelatory event (Sinai). Indeed, this pseudepigraphic "re-presentation" of Sinai is one of four key features of "Mosaic Discourse" as outlined by Najman. there is no reason to think that the "commandments of God" mentioned here are simply equivalent with the laws now found in the Torah; in fact, reference to the "interpretation of the torah" strongly suggests otherwise.
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Another significant feature of D's rhetoric concerning God's will is the notion that, whatever the contents of those original "commandments of God," God has also at a later time provided additional revelation to a select group that allows this group unprecedented access to God's will. The key passage in this regard is CD 3:12-15:
‫אל‬ ‫במצות‬ ‫ובמחזיקים‬
27 On possible reasons for the lack of pseudepigraphy in the major "sectarian" texts, see J. J. Collins, "Pseudepigraphy and Group Formation," in Pseudepigraphic Perspectives (E. Chazon and M. Stone, eds.; STDJ 31; Leiden: Brill, 1999), 43-58, at 56-57. 28 Because they are the best-preserved copies, the medieval manuscripts (CD 1-20) will form the basis for this analysis, supplemented by the 4QD mss. 29 See also ‫,מצוותו‬ "his commandments," and ‫,דרך‬ "way," in 4Q266 2 i 4, a section that precedes CD 1:1. Translations of Qumran material are my own, in consultation with the Dead Sea Scrolls Electronic Library (Brill, 2006) . 30 One final connection should be mentioned. CD 15:7-10 describes how an initiate seeking to join the community must swear by oath "to return to the Law of Moses with whole heart and whole soul." After declaring his intention, the initiate is instructed by the mebaqqer in ‫אשר‬ ‫כל‬ ‫המחנה‬ ‫לרוב‬ ‫התורה‬ ‫מן‬ ‫,נגלה‬ "everything that is revealed from the Torah to the multitude of the camp," material he is to study for one year prior to full acceptance into the community (15:13-15). Forms of the root ‫גלה‬ are uncommon in D, 32 so the use of ‫נגלה‬ here creates a link back to the description of God's revelation ‫)גלה(‬ of ‫נסתרות‬ to the faithful remnant (3:12-15). 33 The inexorable impression is that "what has been revealed from the Torah" is precisely the hidden revelation to which the community was privy. 34 Thus, although D does not directly attribute its contents to divine revelation or an inspired intermediary, it consistently positions itself as an expression of God's will; of the rules which God has revealed to the covenant community, adherence to which will guarantee covenant blessings. This claim is bolstered by the frequency with which scripture is cited in the halakhic sections of D as support for the author's legal viewpoints. 35 The two strategies complement one another: the ordinances of D, referred to as a whole, are equated with God's commandments, Although in some cases the ‫נגלה‬ is opposed to the ‫נסתר‬ as the "public" revelation available to all (e.g., 1QS 5:11-12), here as elsewhere (e.g. 1QS 5:9) ‫הנגלה‬ is actually equivalent to ‫,הנסתר‬ the hidden knowledge that is specially revealed to the group. See Jassen, Mediating the Divine, 335-37. 35 I am grateful to Reinhard Kratz for suggesting this point.
while the citation of scripture creates the impression that specific legal precepts are consistent with earlier revelation.
The situation in the Serekh texts, 1QS in particular, is strikingly similar. 36 3 is dedicated to expounding the idea that the only way to "walk perfectly in all the ways of God" (3:9-10//4QS a ) is through adherence to the yaḥad and its teachings.
Like D, S also refers to hidden divine knowledge of which the community is in special possession. According to 1QS 1:8-9, initiates are to "walk before him perfectly (in) all the things revealed ‫)הנגלות(‬ for the times appointed them" ‫תעודותם(‬ ‫.)מועדי‬ Later on, the binding oath taken by new volunteers is described, whereby each swears "to return to the Torah of Moses, according to everything that he commanded…to all that has been revealed from it ‫ממנה(‬ ‫הנגלה‬ ‫)לכול‬ to the Sons of Zadok, the priests" (5:8-9). 38 In 5:11, in a passage absent in the 4QS mss, it is said that 36 The fragmentary preservation of the 4QS mss requires that 1QS serve as the basis for analysis, with 4Q parallels noted where extant. Though it is impossible to know how fully each of the 4Q copies would have witnessed the same methods of authority construction as 1QS, variants between 1QS and 4QS b,d where both are preserved (especially 1QS 5 // 4QS d 1-2) reveal that 1QS contained more terms pertaining to textual authority. I return to this issue below. 37 The phrase is fragmentary in 1QS, but fully preserved in 4Q255 (4QpapS a ). , which begin the sentence with ‫למשכיל‬ ‫מדרש‬ , "Interpretation for the maskil." However, even without the deictic pronoun, the implication is that the text of S before the reader is the text of the midrash, and that it is what will allow the maskil's charges to successfully "hold fast to all that he has commanded"-so even without the explicit deixis, the effect is the same. 41 See also ‫למשכיל‬ ‫החוקים‬ ‫,אלה‬ "these are the statutes for the maskil," in 9:12 (//4QS e ). 42 Kratz argues that the use of this formula in 1QS, along with the casuistic formulation of the penal code, constitutes a deliberate allusion to the beginning of the Covenant Code in Exod 21:1; see Kratz, "Penal Code," 222-23.
‫לעשות(‬ ‫צוה‬ ‫אשר‬ ‫חוקיו‬ ‫כול‬ ‫את‬ ‫.)לפקוד‬ While technically the text talks about "the covenant" and "his covenant" and "these statutes" and "his statutes," it is clear that the referent in each instance is the same: the community's covenant is God's covenant, and the statutes here recorded are, equally, God's statutes.
From these brief explorations of D and S, it emerges that both compositions construct their own authority in a quite sophisticated manner. They do not deny their "belatedness" in relation to existing authoritative revelation: each at times refers to "the Torah of Moses," and explicitly cites scripture using formulae such as ‫כתוב‬ ‫,כאשר‬ "as it is written," 43 and ‫כתוב‬ ‫כן‬ ‫,כי‬ "for so it is written." 44 In other words, there is an openly interpretive element in both texts that in a sense creates a separation between them and earlier revelation. But at the same time, D and S gradually create a network of associations whose cumulative effect is to implicate themselves as authentic-and therefore authoritative-expressions of God's revealed will. There is in effect a complex hermeneutic at work here that bears great resemblance to the authorization strategies of Deuteronomy described above. In fact, it may not be going too far to suggest that both 1QS and CD, in their final forms, may have been patterned structurally on Deuteronomy: both begin with more general, exhortative sections (CD 1-8; 1QS 1-4) before continuing with more specific legislation. 45 The parallel is especially apparent in CD, with its exhortative tone (e.g., 2:2:
"Listen to me, all you who enter the covenant…") and its reference to the past history of Israel in the opening columns (cf. Deuteronomy 1-3). Thus, although neither D nor S rewrites prior scripture in the sustained manner of Deuteronomy, TS, and Jubilees, and although they do not pseudepigraphically re-present Sinai as those texts do, there is still a way in which they could be said to represent a sort of "Mosaic" or "Sinaitic" discourse in each one's presentation of itself as containing the most authentic expression of God's revelation to Israel. or perceived to relate to one another. In the realm of "rewritten scripture," the question has been framed as pertaining to "replacement": did the later, rewriting text seek to replace or completely usurp the position and authority of the text it rewrote, or did it merely intend to complement the earlier text? (These options are referred to by Petersen as the "replacement thesis" and the "irenic interpretation.") 52 In studies of S and D, the question has been how to understand the preservation of all these various rule texts (particularly versions of the penal code that prescribe different punishments for the same offence) alongside one another. The issue is sharpened for scholars who regard 1QS, which is paleographically earlier than 4QS b, d, e , as nevertheless representing a more developed form of the text-this involves postulating that earlier, "obsolete"
versions of S continued to be copied even after they were "displaced" by a later version. 53 Just as the authorization strategies of D and S bear some resemblance to those found in biblical and parabiblical compositions, discussion of the "replacement question" in the latter sphere can bring new perspective to this problem as regards multiple, divergent versions of D and S.
As I have argued elsewhere, I believe that the answer to the question of "replacement" with regard to rewritten scripture is yes and no. 54 The authority of older texts was such that it seems unlikely that a later author would expect to completely, literally displace the older text such that it was no longer copied and transmitted. On the other hand, the authority claims of texts like Deuteronomy, TS and Jubilees should not simply be dismissed as conventional. Especially in matters of halakhic significance, we can presume that the authors of these texts believed it was their version of the law that should be followed. Coexistence, in other words, was not necessarily "irenic," but could imply struggle to assert a greater practical authority. 55 Elsewhere I have put this in terms of "functional replacement" rather than literal or "ontological" replacement. By positioning themselves alongside existing authoritative scripture, rewritten texts made a bid to become the lens through which existing scripture was read. 56 Confirmation that readers could and did tolerate multiple conflicting versions can be found in the redaction of the Torah itself and the preservation and use of biblical manuscripts at Qumran. Whatever the original intent of the authors of Deuteronomy, it and the Covenant Code that it seeks to update, as well as other traditions, were preserved and read alongside each other in the Pentateuch itself. 57 The mere fact of the preservation of multiple text-types at Qumran points in the same direction. Of course many of the biblical manuscripts at Qumran may have been brought from elsewhere, but patterns of preservation and citation of scripture at Qumran and elsewhere seem to indicate that readers simply were not bothered by (or even aware of) this pluriformity. 58 The apparent toleration of tensions between different scrolls of, say, Exodus, or between a scroll of Exodus and one of Deuteronomy, indicates that such tensions as exist between TS or Jubilees and the Pentateuch would have been tolerated in the same way. 59 What would happen if we applied this evidence about the co-existence of multiple versions of authoritative traditions in the context of biblical and rewritten texts to the parallel situation with regard to S and D? Some have suggested that it makes no sense that earlier, obsolete versions of S (i.e., the 4Q S mss) would continue to be copied once a newer version Sarianna Metso has already suggested something to this effect in proposing that the rule texts were not themselves directly prescriptive but rather were meant as tools for study. In other words, concrete decision-making power lay not in any single text but in the authority of the priests or "the many" ‫,הרבים(‬ e.g. 1QS 6:8-13). Metso bases her argument on both the descriptions of judicial processes in D and S and internal tensions within manuscripts, as well as tensions between manuscripts. 61 Though she does not stress this connection herself, in effect Metso is suggesting that the legislation in D and S functioned much as the biblical legal corpora did: as compilations of diverse materials that, because of their diversity, required interpretation.
We may never be able to reconstruct precisely the relationship between a text like S or D and actual community practice, but it seems we must allow for the possibility that here as in other ways S and D resemble the biblical/parabiblical witnesses. We know that texts in the biblical tradition, including legal texts, went through multiple stages of Fortschreibung and rewriting.
We also know that earlier versions of these texts continued to be copied alongside more developed versions (the Pentateuch continued to be copied even after the production of TS and
Jubilees, and the pre-MT form of the Pentateuch continued to be copied even after the production of the pre-Samaritan version and the 4QReworked Pentateuch manuscripts). It seems quite plausible, given the other similarities in their transmission and compositional histories, that "sectarian" compositions like S and D would have been treated in the same sort of way.
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Glosses and updating, such as changes to the penal code, may reflect changes in community practice, but may also reflect attempts at harmonization or other "exegetical" responses. 63 Thus, until we are able to make firmer pronouncements about the relationship between text and practice with regard to the rule texts, it seems best to leave open the possibility that multiple versions could have been preserved, copied, and studied alongside one another. Indeed, given the evidence from biblical and rewritten texts, we might expect exactly this. As Hempel puts it, "Why does it surprise us that the Rule texts witness a considerable degree of plurality, while we have come to acknowledge a remarkable degree of flexibility and plurality with reference to the emerging Scriptures?" 
